This paper asks how images came to be regarded as having miraculous power in the centuries before Iconoclasm. It argues that by the fifth century, the miraculous power of relics was intimately connected with their materiality, specifically the belief that relics were imbued with power by contact with a saint. Given this paradigm, images suffered from a lack; if images are representations of saints and not matter touched by them, they should lack the power of relics. Over the course of the sixth and seventh centuries, this apparent lack was overcome by reconceiving images. Rather than simply identifying images with representation, they were understood as material objects in their own right. Understanding images as holy matter rather than representations alone helped usher images into practices of veneration and supplication in the sixth and seventh centuries.
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Sometime before 668, one hapless suppliant, lamenting his son's illness, walked into the Church of John the Forerunner in Constantinople, and set himself before the saint's image. He placed before himself a candle and an offering of wine and began to venerate the saint. Then, he stood up and departed, trusting that the saint would intercede for him and his son before God. According to later iconophilic interpretation, he looked through the image to John, the prototype behind it, and returned home, trusting in the saint's intercession. But is it so simple? Such a view might obfuscate what is most important in this scene. For before leaving, he took up "the burnt residue of the candle" and put it "into a vessel."
1 He returned home, not trusting in the prototype alone, but carrying a kind of relic-matter imbued with holiness. Yet, as we will see, it is also not a relic as most late antique Christians would have understood it, for it had touched no saint, nor even the ground that the saint had walked.
Long before the age of Iconoclasm, images began to proliferate in churches and holy spaces; they were becoming an increasingly integral part of Christian worship in the East. But, in the age before Iconoclasm, what did one do with an image; how did one explain its power? These are not idle ambiguities but questions that the theologians of late antiquity were asking themselves. In the Quaestiones ad Antiochum Ducem, 2 a little studied text written in the question and answer format and composed in Palestine shortly after the Arab takeover of the region, question 39 asks, "Since God commanded through the prophets that we not venerate works made by [human] hands, why do we venerate the cross and images, since they are the work of craftsmen and like idols?" 3 The text responds in two stages. It begins by vigorously denying that Christians worship images as idols; instead, they show their love in their souls. For us, the second argument is more interesting. The writer states, "But those who, in their pretension, refuse to venerate the cross and images, let those fools explain how images have often, through the power of the Lord, gushed myrrh. How does a lifeless stele, when shot, paradoxically gush forth blood like a nature embodied? How are screaming demons often driven out by dirt, and relics, and images?" 4 The proof of the power of the images does not lie in their visuality; it is not the accuracy of likeness nor visual grandeur that is convincing. Instead, the proof of the object's power is in its mate- riality and its ability to produce material. The writer isolates two special aspects of images-their ability to produce myrrh, and their ability to gush blood; representation is not even mentioned. 5 That is, for this writer, the paradigm for holiness and miracle working remained that of the preIconoclastic pilgrimage tokens and relics, imbued as they were with sacred contact. As in the case of relics, it is the material produced, and then taken home, that carries the holiness. But, unlike relics, holiness does not first originate from the touch of God or a saint.
So, do we have here a relic? No, since, as I will show, in late antiquity a relic is a relic only because it is believed to have been touched by a saint. Do we have here an icon, then? No-or at least not as an Iconophile would define it-for it is not the image as an image that has power; it is instead the materiality of the object that is significant. Yes, the writer uses the word eiko\ n throughout, but this has the meaning it has for us only given the ensuing Iconoclast controversy. What we have is something different from either-an unstable mid-point in the conception of the mediation of holiness.
In two recent texts, Leslie Brubaker and John Haldon have worked to overturn the preceding century's thesis, 6 advocated by Kitzinger and Grabar, which argued for an early rise of icons.
7 Whereas Grabar and Kitzinger date the rise of icons to 550, Brubaker and Haldon push this back as far as 680. They reassess the traditional account, based largely on a re-dating of the sources relied upon by Grabar and Kitzinger. Indeed, the problem of interpolation, recognized by modern scholars, was already well known in the centuries of Iconoclasm and thereafter. 8 10. Pentcheva, The Sensual Icon, 36. When scholars do describe the mechanics of this transition it tends to be in generalized ways that summarize developments in this transitional century in just a few sentences. Derek Krueger, "The Religion of Relics in Late Antiquity," 10.
11. I will look only at the icons of saints, and will thus leave out the acheiropoieta. These icons have their own, complicated, history. But, as their history is deeply dependent on their assimilation into the category of contact relics, their history only reinforces my thesis. not icons, in the post-Iconoclastic sense, there clearly are religious images before 680 and even images that are prayed to and which help in the performance of intercession and miracles; we must then understand how they might be integrated into this new thesis and how they relate to later icons.
As current scholarship stands, there is a gap between pre-Iconoclast relic piety and post-Iconoclast icon piety. Eastern Christians seem to have transitioned from a material to a representational model of holiness between the sixth and the eighth centuries. According to Bissera Pentcheva, scholars do not yet understand this transition. 9 Early relics were conceived of as material objects. Though numerous senses were engaged as one approached relics-since the setting would often include images, song, incense, and architecture-they were considered holy because they were in material continuity with holy people. Icons were initially problematic because, unlike the more esteemed relics, "the painted icon lacked the rituals through which to impart Spirit to matter." 10 That is, unlike relics, icons generally lacked direct physical contact with holy people and therefore had no obvious claim on miraculous power equivalent to relics. According to a late antique model of holiness, they should not be potentiated with the sanctity of the saint they represented.
So, how did icons come to be ascribed this power nonetheless? By following suggestions from Barber and Pentcheva about the materiality of images drawn from the analysis of images themselves, but adding to them literary and ritual evidence, I will argue that there is no sudden rupture in the late antique conception of material sanctity. Instead, the late antique model of material holiness was gradually applied to images by reconceiving images as material objects.
11 Whereas the post-Iconoclastic paradigm . As we will see, the holiness of physical relics was generally supported by other sensory experiences, but these scholars concur that physical body parts or contact with them was the sine qua non of relics. See further discussion below.
13. Barber, Figure and Likeness, 17-20.
of image veneration postulated that image veneration was veneration of the image's prototype and not the image itself, and was thus to repudiate the veneration of images and their material in and for themselves, the late antique paradigm for miraculous piety asserted that the sort of holiness that produced miracles resided specially in matter, especially in the various forms of relics. 12 But in the middle of the seventh century, this post-Iconoclastic paradigm was not yet developed. Images were instead assimilated into veneration practices by means of the late antique paradigm of material holiness. This means that Christians did not shift from a reliccentric, and therefore material, conception of sanctity to a representational one, at the end of late antiquity. Instead, in the age before Iconoclasm, Christians came to expect images to perform miracles by conceptualizing images as just as material as relics.
Thus, in one sense, icon cults were well-developed by the mid-seventh century. 13 We see the proliferating use and even veneration of images, with proskyne\ sis and candles as would later become common. But, the visuality of images and their ability to convey the mind to the being "behind" the image was not yet sufficient for them to perform miracles. Instead, writers in the pre-Iconoclastic period applied their belief that holiness resided in matter to images. The counterintuitive application of a material paradigm to the visual image helps explain the ambiguous status of images in the age before Iconoclasm. I will begin by surveying the place of visuality and materiality in early Christian concepts of holiness, especially in those forms of holiness believed to be powerful enough to perform miracles. Through a variety of vitae and other theological texts, I will then proceed to show how this early paradigm for conceiving holiness-one which stressed the importance of materiality over visuality-remained central even in the century immediately preceding the start of Iconoclasm. 
HOLINESS EMBODIED AND HOLINESS REPRESENTED: EARLY DEVELOPMENTS
Long before Iconoclasm, images proliferated; they played a significant role in the cult of the emperor, and they decorated the walls and floors of elite homes. But images also had specifically Christian uses, and could be found already painted on the walls of the first surviving Christian church and around the burial sites of Christians in the first Christian centuries.
14 Starting from the late fourth century, and flourishing in the century following, the belief in and expectation of miracles became central to the lives of many Christians. 15 Yet, in the early centuries of Christianity, we very rarely see images acting as a conduit for miracles unless they are also accompanied by relics. Instead, we see the saints, their relics, or their relics acting in concert with their visual and liturgical environment, performing miracles. Materiality, rather than visuality, offered the normal paradigmeven the sine qua non-of transmitting holy, miraculous power. There is a growing consensus that in this period there is an epistemic shift towards an embodied and sensory Christianity. 16 Divine presence was mediated through all of the senses; it was mediated through scent, 17 the couches where Christ reclined on the night of his betrayal, 19 and it was borne in ritual, especially the Eucharist, 20 and in the person of the bishop. 21 But, after this epistemic shift, though all senses are engaged, sacred power is conveyed above all in matter, that is, in physical material that can be touched. The expectation of the miraculous is tied above all to a turn towards the material coupled with the belief that the saint must be "physically present"-whether in body or through an object the saint touched-to perform a miracle.
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This is most apparent in the context of pilgrimage and the emerging importance of relics. Though there are few doctrinal statements to this effect, and no univocal definition of relics, pilgrims did not want simply to see relics and holy men. They wanted to touch them and their relics. This was because they were considered to be uniquely effective for performing miraculous healings. Relics are surprisingly difficult to define in the abstract and as Julia Smith has recently argued, the modern scholarly conception of relics, which neatly categorizes relics and arranges them hierarchically according to type, with bodily remains taking precedence, is not universally applicable in late antiquity and the middle ages. A wide variety of objects, including body parts, but also clothing, crosses, dirt, oil, and other often ordinary objects could be considered relics. Often, body parts were most prized, yet there are important exceptions. .14, 9.6, 9.9, 9.10, 9.13, 11.4, 13.9, 13.10, 13. the True Cross were more important than the body parts of many saints, and individuals' particular practices of piety could make them privilege one set of relics over another for personal, often unrecoverable, reasons. But, there is a common denominator. Relics were a form of material holiness; they embodied and could transfer the sanctity of a particular saint, and they bore their sanctity either by being literally a part of the saint's body, or by having come into physical contact with it.
24 Theodoret shows how pilgrimage was centrally tied to the hope for miracles without explicitly tying miracles to touch, as when he writes, "We make pilgrimage to [the shrines of the martyrs] not once or twice or five times a year but frequently. [. . .] Those in good health petition continued health, while those struggling with some ailment ask for relief from their maladies. Those who are childless pray for offspring."
25 Yet, when Theodoret goes into detail about the behaviors and hopes of pilgrims it is clear that physical touch is central. After the death of Abraham, a Syrian ascetic, Theodoret writes, "Foreigners, people from the countryside and, those from nearby ran together; they hastened on to have benefit from his eulogia. Many men carrying rods followed around the bier, scaring off with blows those trying to strip the body of its clothes and those trying to take away his rags."
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Of pilgrims to Symeon the Elder, he writes, "All tried to touch him and take a eulogia from his leathery garments."
27 Theodoret claims to make use of relics like this in his own home, writing that he has a "small flask of the oil of the martyrs which collected the eulogia of a great number of martyrs, hung beside [his] bed, and an old cloak from the great Jacob lying at the head of [his] bed, which was stronger than any defense of steel." late Roman Empire. We see it when suppliants to Theodoret's holy men wanted to grasp the saint, and when Constantina wanted parts of their bodies. 29 The Piacenza Pilgrim wanted, more than anything, to touch holy sites. 30 Relics became so pervasively important, that by the end of the fifth century, they were present in every or nearly every church in Syria. 31 Moreover, as Victricius of Rouen, among the most explicit advocates of relics in late antiquity, claimed regarding relics he had just received from Ambrose, "the whole corporeal passion is present in fragments of the righteous." 32 Eustratius, a presbyter in Constantinople in the late sixth century, wrote a book-length defense of the cult of the saints, including the use of their relics, called De statu animarum post mortem. It is in this work that we have the longest tractate dedicated specifically to these topics. Eustratius argues that after their deaths, saints remain active. When apparitions of saints appear or when they work miracles, while the saints cooperate with the will of God, they act through their own energeia. If the activity of the saints was just the activity of God masking as the saints, then the activity would be a lie, but of course God does not lie. 33 Eustratius is especially important here, however, because of how he ties the post-mortem activity of saints directly to their body parts. Paraphrasing Gregory of Nyssa, he writes, "Not only do [the saints'] souls have power after the separation of body and soul, but the body of saints have power as well." 34 Elsewhere, explicating 1 Sam 2.30, he writes, "[the Lord] says, 'I will glorify those who glorify me.' How then will he glorify, unless the souls and the bodies of the saints who glorify God have power [energouso\ n]?" 35 According to Eustratius, then, the saints have power in their souls and in their bodies, or when dead, in their relics. Eustratius is a strong proponent of prayer and he does not limit piety solely to the veneration of relics. But, he highlights the power inherent in the bodies of the saints to the exclusion of any image-centered veneration. Bodies and body parts are powerful like the souls of saints are but images are not. If immediately after the "turn to the miraculous" and the "turn to the material" at the end of the fourth century, body parts and grave sites became focal points of piety, quickly thereafter, the pious felt compelled to finds ways of making holiness their own. Gary Vikan explains this through his heuristic term, "sacred contact."
37 Pentcheva describes it as a "sealing."
38 Both of these terms point to the fact that pilgrims hoped for physical contact with the holy person. For most, it was impossible to acquire the privilege of having unmediated contact with the bodies of the saints and, even if such contact were available, it would often not have been accessible in actual moments of personal crisis, whether medical or otherwise. Therefore, theories of vicarious contact and technologies for mediating it emerged. The idea emerged in the late fourth and early fifth century that holiness embodied in one material object can, by a process of "sacred contact" or "sealing," spread to another material object by way of touch, physical contact, or through a seal-like impress between an object and a saint. The theory of sacred contact, thus, allowed for an effectively 39 equivalent replacement for the saints and their bodies, and one which was portable at that. If touching a holy man or saint was infeasible, acquiring something that a saint had touched was largely in reach.
Thus, in Theodoret's fifth-century Historia Religiosa, pilgrims make use of the touch of the ascetics as it is transferred into everyday objects. These could include flasks of oil, 39 bits of hair, 40 ordinary dirt, 41 or garments formerly worn by ascetics. 42 These could then be used to effect miraculous healing in acute situations when the patient cannot travel, 43 or they can be used as prophylactics. 44 Similarly, in the sixth century, Gregory responds to Constantina that he can only provide her with objects that have touched the saints, but not body parts themselves. 45 Ultimately, this ad hoc production of secondary relics through sacred contact became industrialized. Mass-produced pilgrimage ampullae and tokens-which together were called eulogiai 46 -began to be produced. Pilgrimage sites proliferated across the empire, and many of them likely produced and disseminated relics. We, however, have evidence that can be linked only to four sites-the Holy Land, the sites of the two Symeons in the Syrian djebels east and southeast of Antioch, Abu Mina south of Alexandria, and a production site in Ephesus. These sites produced the two types of contact relic, ampullae and tokens. The former were produced as decorated containers which held oil that had touched the body of the saint. The latter were terracotta tokens which were made from dirt that the saint had touched. 47 A production Theodoret shows no knowledge of in 440, this industrialization apparently emerged in the second half of the fifth century. In one sense these are souvenirs, 48 but more importantly, they were miraculous in their own right.
As Georgia Frank, Jas; Elsner, and Cynthia Hahn, among others, have documented, in a variety of ways, visuality played an important role in these developments. There is an inherent ambiguity in a relic being bone, dirt, or common cloth. Elsner queries, "[H]ow can we know that any given bit of bone or skin or cloth or earth is what people claim it is?" 49 The guarantee came from the full panoply of the senses or its "three-dimensional frame." 50 For this purpose, perhaps most important was sight. 51 As Georgia Frank writes, "Pilgrims to holy places valued the sense of sight as a primary mode for religious understanding, even when their devotions at the holy places became increasingly tactile." 52 The overwhelming visual intensity of the pilgrimage site, with its monumental buildings and its relics encased in ornamental reliquaries decorated with images of the saint ensured for pilgrims that this object truly was holy and helped to induce the sense that the pilgrim was participating in holiness. That the eulogiai bought at pilgrimage sites were stamped with the visual representations of the saints helped remind the owner of the sanctity of their saints, and validated their legitimacy. 53 But, despite the importance of sight, it was not thought to be central to the effectuation of miracles. While some ancient philosophical literature equates sight and touch in propounding the theory of extramission, where "rays" from the eye touch the object seen, 54 this seems to have minimal effect on popular pilgrimage practice. There is little evidence that sighteven as a version of touch-was considered, on its own, to be a sufficient conduit for a miracle. Plutarch does equate sight and touch in explaining the magical action of the evil eye, since sight depends on the emission of visual rays that touch the objects seen. Yet, Dickie shows that the fathers of the church did not use this paradigm, and that even most pagans rejected this as an explanation of magic. 55 While some theologians articulate the primacy of vision over the other senses, 56 these claims are made in the philosophical register, in keeping with Aristotle and Plato. They do not speak to the efficacy of sight in mediating miracles or acting as a vector for prayers in popular practices of piety. Had optical theories equating sight and touch made their way into broader Christian and popular circles, we would expect many more instances of miracles produced by sight alone. 57 . Peppard, in his essay, "Was the Presence of Christ in Statues?" seeks to explain why there is such a striking absence of image-or statue-miracles. As he argues, in early Christianity the supplication of images and statues was too closely associated for Christians to turn to images in such a manner.
58 The problem, then, is how much pilgrims prioritize touch over sight when hoping for miracles. 57 Where visuality is especially important is not in performing miracles but in authorizing or legitimizing the experience of relics. Frank suggests that sight was not just important, but was at least on par with touch for the pilgrim. Yet, we need to take this in a qualified way. We can easily imagine that pilgrims often received dirt that had not really been touched by saints, but believed in the potency of their eulogia because of the visual representation which decorated it. Likewise, it would be problematic to return from a pilgrimage with an unmarked-and thus, uncertified-clump of dirt. Visual representation legitimated the experience of the object and made it visceral. Yet, a late antique Christian would not be as satisfied with an image alone, unaccompanied by a relic. Constantina would have been upset had Gregory responded to her letter without a body or a contact relic, and had sent only a painting.
At times, images could be useful for confirming the identities of saints seen in visions. They ensured that one knew who was seen in a vision, though the image itself was inert. 58 At times, the image, generally stamped on a contact relic, would help induce the apparition of the holy men in absentia, but it was the sanctified material, not the apparition or image, that induced the healing miracle. 59 Images are also associated with the successful conclusion of miracles in the form of ex-voto objects. 60 67. There is never a full shift away from material conceptions of holiness as the continued importance of relics attests.
to be part of a tradition that goes back to the patronage of the Asclepius healing-cult. 61 They are images which were generally placed at the site of a healing and are dedicated in thanks. There are two well-known sets of such objects, and relatively extensive literary testimony about them. The first are the images of Demetrios, which are images from Thessaloniki that were set up in thanks to St. Demetrios. 62 The second are the objects that make up the Kaper Koraon find. 63 These are also mentioned occasionally in the Life of Symeon. 64 But, as thank-offerings made after the fact, they do not have miraculous power in themselves.
Yet, at some point a change did occur. In eulogiai production, for example, we see a major shift between the late antique Syrian eulogiai and those of the Byzantine reconquest of Antioch. The earlier ones are made out of dirt from the immediate vicinity of the holy men, and even, in the case of Symeon the Younger's eulogiai, incorporate the saints' handprints to affirm this. 65 Half a millennium later, they are metallic-that is, they are not made like earlier pilgrimage tokens out of dirt the saint had touched. Indeed, they make no apparent claim of being touched by the saint or his corporeal relics at all. Instead, they gain their power from the image on the token. 66 There ceases to be the same exigency towards physical contact, and portable objects that simply represent the holy site were by then sufficient. 67 But, more immediate than tenth century changes in eulogiai production, or the development of the full-fledged cult of icons at the end of Iconoclasm, was a transitional period in the sixth and seventh centuries when Christians first sought to explain how images might have miraculous power. So, what do we see in the literature of this transition period? We see that images, which we consider visual objects, came to be thought of not as visual representations but as material objects which could be touched and which produced further holy matter. They were material objects which could produce secondary relics in the same paradigm as relics themselves.
Is there then a flowering of a "cult of the icons" before the end of the seventh century? Yes, and no. By the mid-seventh century, images were well integrated into Christian worship, in churches, at shrines, and in private homes. But, there was a deep anxiety about how to explain them as vectors of divine power because they were not material enough. To the extent that visual images that can perform miracles are integral to the development of the cult of icons, there is no cult of the icon before 700. Despite some early articulations of prototypism, the importance of materiality in holiness was still too strong for miraculous power to be thusly borne, as it would later be.
CONCEIVING THE HOLY IN AN IMAGE WITHOUT RELICS
When we turn to early stories where images are involved in the performance of a miracle, it seems that the vast majority of these images are connected to relics. It is this, for example, that explains the Symeon tokens, which have stamped images but which are also understood as secondary contact relics since they are made out of dirt that the saint was said to have touched. Yet, as Grabar argued, despite images' connections to relics in many cases, this model is insufficient for explaining the full panoply of image veneration in the age before Iconoclasm. 69 Indeed, there are occasional early references to images which produce miracles on their own, without being associated with relics. Yet, these images are "o\ s enso\ matos"-"as if embodied." 70 Early images have miraculous power to the extent that they, despite lacking association with relics, are embodied, material objects which also produce material holiness.
At the beginning of this essay, we saw examples drawn from The Mir-acles of St. Artemios and Questiones ad Antiochum Ducem. In both of those cases, images are only understood to have miraculous power to the extent that they are understood as material objects which produce further material relics. Such a conception is not limited to these two instances.
The Miracles of St. Artemios has drawn attention because images suffuse the text, especially with the image of John the Baptist that was set up in the church where Artemios's relics lay. 71 We have already seen, with the opening anecdote, how in the fourth miracle, a certain man decides to travel to Constantinople to obtain a cure for his son, "suffering terribly in his testicles." 72 The man goes to the church of Artemios, but he is concerned primarily with John the Baptist and not Artemios. "Coming into the temple of the Forerunner, he lit a candle in the name of his son, doing so according to the prevailing custom, with wine and oil." 73 But, as the man understood it, he did not simply venerate an image and leave. Instead, he had produced, via the power of John the Baptist, a holy material. Having lit candles before the image, he threw "the burnt residue of the candle into a vessel." Having this substance, he believed that in his departure he has mobile miraculous matter. According to the text, the man had made a "eulogia," a material secondary-relic. Image veneration is not, then, the veneration of an image but rather the production of material holiness.
The same paradigm works in the preceding miracle story. As in the fourth miracle, in the third miracle, John's image is one of the central players in the suppliant's miraculous healing. The suppliant "approached the priests of the temple, asking that some of the wax-salve of the Forerunner and the martyr be given to him." 74 That is to say, for this suppliant, patronage to Artemios and the Forerunner have been assimilated. While this seems natural, it is an unusual mixing of paradigms. For this suppliant the relics of Artemios and the image of John the Baptist are equally objects of his supplication. 75 How can this be the case? It is not the case that what we see here is the intermixture of relics and icon veneration as would become common later, for in the later paradigm, images are seen and relics are touched. In this text, both image and relic are conceived in the same sense. They are both material objects that produce, through sacred contact, secondary relics, equally material. Thus, while the suppliant's experience at the church is formed through the interaction of the relics, the liturgy, incense, and images, when he desires something that will perform a miracle he asks for ke\ ro\ te\ , a simple wax-salve-some from the relics and some from the image conceived of as an object that produces miraculous matter.
Three stories in the Life of Theodore of Sykeon follow this same pattern: chapters 8, 13, and 108. In each of these pre-Iconoclastic tales, we see an image producing a miracle, yet, in each it is the material produced by the image rather than the image's visuality that is potentiated. As a child, Theodore is stricken with the plague and brought to the shrine of St. John the Baptist and laid below an image of Jesus. There, "Pained by his bubo, suddenly drops of dew dripped from the image, and at once, by the grace of God, he was healthy, his pain lightening." 76 Here, we see a miracle performed by an image conceived materially that cannot be fully called a relic or an icon. While there are nearby relics-there is a staurodochos beside the icon and, as per the spreading custom, there is likely a relic in the church-the text does not indicate that these objects are responsible for the miracle. The image is indeed a participant. Yet, we similarly cannot say that the image in its visuality is powerful; visuality as such is not yet a conduit of miraculous power. Instead, the image must transform itself into a relic and produce a relic in order for a miracle to occur. Miraculous power is thus born in the material substance-"the drops of dew."
Much later in the life, a miracle is again performed by such a material image. Theodore "enter[ed] the revered temple of the all-holy Virgin and Theotokos, Mary, from where the God-given myrrh pours forth."
77 He approaches the "image of the myrrh." 78 The image functions liminally; it is both icon and relic. On the one hand, there is no indication that the object under discussion is associated with either the body of Mary or a contact relic. It is simply an image. But, the very name of the image associates it with relic veneration rather than later icon veneration. As the "image of the myrrh," 79 it is an image that is associated with materially produced holiness. Thus, the miracle is not mediated visually but rather through myrrh which "with a holy power, gathering like a bubble, liberally sprinkled his eyes and anointed his whole face." 80 One final miracle is performed in concert with an image in the Life of Theodore. Again, in his youth, Theodore attempts to memorize the Psalter. Theodore "[stood] up off the ground, approaching and begging the image of the Savior." 81 Theodore directly supplicates an image with no relic as intermediary. But, again, it is not the image as such which mediates the miracle, though here neither is it material. Instead it is a gustatory miracle. Theodore "felt a sweetness more pleasant than honey pouring into his mouth." 82 Theodore then, "knowing the grace of God, partaking in the sweetness, and giving thanks to Christ, from that hour, memorized the Psalter easily and readily, learning all of it in a few days." 83 In the Miracles of Saints Cyrus and John we see what may be the most fantastic of image-miracles in the age before Iconoclasm. Yet even here, the image in its visuality is not sufficient to perform a healing. The saints, Cyrus and John appear to an ill man and beckon that he follow. He follows them to an image of Christ, Mary, John the Baptist, and other saints, and there Cyrus and John begin to intercede on behalf of the ill man. After twice being denied, Christ finally grants the man health. But, this does not mean that the image suddenly confers health on the man. Instead, he is told, "take a small quantity of oil from the lamp that burns there, high up, in front of the Saviour's image, put it in a little flask . . . when you have anointed your legs with this oil, you will receive the gift of health." 84 Thus, even here, though the image is a sufficient conduit for prayer, neither the image qua image, nor the prototype behind it performs the miracle without a material intermediary. Instead, as we have seen now several times, the power of the image must be mediated through matter, acting as a relic.
Notably, some centuries later when Theodore the Studite cites this passage, he excises any mention of holy materiality, leaving the image alone as the mediator of healing power. 85 As medieval Byzantine pilgrimage tokens do not require a handprint or dirt touched by the saint, so Theodore rewrites the same story as above saying that Cyril and John saw "the greatest miraculous image which, in its center, gave an image of our Lord Jesus Christ." He says that the two saints set themselves before the image, and for a long time they prayed before it; he finishes the anecdote writing, "You see that the martyrs prostrated themselves before the image, as though adoring Christ himself, and a voice came forth from [the image] as though it were from Christ himself." 86 The same image of the savior is here, but Theodore does not preserve any material aspect of the supplication ritual. There is nothing that must be touched and no material that the image produces. For him, the veneration of the image in its visuality is enough.
Finally, Leontius himself is not as much a forerunner of the prototypical theory of icons as is often assumed. 87 He does say, in a foreshadowing of post-Iconoclastic image theory, "It is clear that in honoring the wood he did not venerate it, but venerated Joseph through the wood, just as we [venerate] Christ through the Cross, but do not glorify the wood." 88 This sounds like a run-of-the-mill example of iconophilic theory, but the examples that John cites do not confirm this. Leontius continues, "How was the dead man who touched the bones of Elisseus immediately raised up? If God works miracles through bones, it is very clear that he can also do so through images and stones and many other things."
89 It seems that all of the objects that Leontius cites-Moses's staff, the "divinely-engraved tablets, the bush bedewed with fire," and so on-are all material objects imbued with material holiness; they are not representational images. 90 Thus, Leontius cites Solomon, saying, "Blessed is the wood, through which salvation comes."
91 Leontius, thus, is grouping images along with objects of material and not representational holiness.
ICONS AND DISTANCE
The second set of image miracles narrated in the sixth and seventh centuries arises out of the inaccessibility of relics or holy men. This is a theme that Peter Brown already pointed to in his "Dark-Age Crisis," writing, "The icon merely filled a gap left by the physical absence of the holy man."
92 To my knowledge, however, this suggestion has not been taken up in depth and has not been correlated with the narration of individual miracle stories. There are a number of such stories, many of which are overlooked by recent accounts of early image veneration. We see these appear in the Life of John the Faster, the Miracles of Artemios, and the Life of Kosmas and Damian. In each, an image is used to mediate a miracle, but these texts are not evidence that there was an expectation that images could mediate miracles. Instead, the point of each tale is the exact opposite; these narratives highlight the expectation that miracles are mediated through matter and physical contact. Yet, the main characters of each of these tales are unable to access such physical contact and thus are forced to find an alternative mediator.
The Life of John the Faster is a strange and little-studied text. As it survives, it presents a single episode from the life of John the Faster, the Patriarch of Constantinople at the end of the sixth century. It was written by his contemporary, an otherwise unknown priest named Photinos. 93 Only a single fragment survives, which was quoted by the deacon Constantine at the Second Council of Nicaea in 787. 94 In this story, a wealthy woman approaches Photinus, the narrator, and relates the tale of her misfortune. Her husband has been possessed by a devil for three years and she has already fruitlessly visited "ten thousand" holy places and holy men. She is then told by a miracle worker in the desert to go to "John the great patriarch," and "receive from him the image of the Virginal Mother of God with the blessing [eulogia] of the high-priest of God."
95 What then is this object that she is told to go to Constantinople to get? It seems it is an image. But, two bits of evidence illustrate that this is not so. First, in the context of healing, eulogiai are not "blessings" as we know them; they are not pious and hopeful words. Instead, blessings are objects suffused with holiness. 96 But, we do not need to rely only on the general usage of the word; the text makes clear that it is this sort of blessing being referred to. After arriving in the city and telling Photinus her story, Photinus brings the woman to the patriarch and makes the request. But, as John understands the request-and since this text is in praise of John, there seems to be no reason to think that John is understanding wrongly-the request is that he perform the miracle by means of the image; he is being asked to touch an image and thereby infuse it with sacred contact. The request is not that he simply provide an image which already has such power. John refuses the request because he believes it absurd that he could have the power to perform such a deed. 97 Photinus, then, afraid to disappoint the woman, tells one of his servants to hurry home and take down one of the images of Mary that he has in his house. He will then give this image to the woman, and will tell her that it carries on it the blessing of the patriarch. This goes according to plan, but quickly Photinus begins to feel immense guilt. The woman rejoices when she receives the image with its supposed blessing but, since it lacks the eulogia, Photinus is sure that it will not work; he worries even that by attempting to expel the demon by the inert image, she will simply make her husband's condition worse.
98
The surviving fragment of the story ends when three years later the woman meets Photinus again. She thanks him vigorously for having given her the image with the patriarch's eulogia. She returned home with it, and thereafter her husband was cured. 99 Unfortunately, the text breaks off there and there is no further elaboration about how this miracle took place. As part of a vita of the patriarch, we might suspect that he is in some way nonetheless responsible, but there is insufficient material to make a conclusion. We do see from this text, however, that images, while acceptable, are not widely believed to contain any miraculous power in themselves. It seems Photinus intended to illustrate an example of a truly miraculous, exceptional moment, wherein through the grace of God, God's own miraculous power was communicated through a highly unusual manner, namely an otherwise inert image, and the whole story only functions if the writer and audience assume images do not have miraculous power. This story, thus seems only to be a somewhat unusual example from a genre of sixth and seventh century tales that confront the question of what happens when someone in need of a miracle is unable to travel to the site of a holy man, and not an attempted proof of the power of icons.
The , 1907) , 137-38. Brubaker questions whether this text is genuine or an interpolation. As far as I can tell, there is no reason to doubt that this text is part of the early composition. That the text openly admits the peculiarity of having domestic images of the saints, the fact that the text admits it is strange for a miracle to be performed by an image, and its consistency with other pre-Iconoclastic depictions of image veneration imply that this is an early text. Brubaker, "Icons before Iconoclasm?," 1239.
101. Note that in the other miracle story mentioned in the text (the thirteenth miracle), the image does not produce the miracle and only allows the character to identify who she saw in her dream. In that text, it is clear that miracles are expected via the ke\ ro\ te\ and not through visuality.
102. Mir. Artem. 16 (Crisafulli, Miracles, 106).
who had been a regular patron of the cultic site of Kosmas and Damian, but who is now too ill to travel to that site. The text reads as follows:
Rolled up on her mattress, she suffered unceasing pain and no relief of sufferings was given to her. Thus, with this happening, the only thing to be found to do was this: as she knew she was in danger, she dragged herself from her bed and knowing the place on the wall where the all-wise saints had been painted, she picked herself up-using faith rather than a cane. And then, with her fingernails, she scraped off chrism (chrismatos) and threw it in water, and drank the mixture. She was healed right away with the pain within her ceasing, by the visitation of the saints.
100
In this story, a pious woman and patron of the saints seems to be approaching death. She desires, now in her great need, to go to their shrine but she cannot travel. She has, however, an image of the saints painted in her house. But, she believes that the miraculous power of the saints is communicated materially rather than visually. Thus, in a desperate act, she drags herself out of bed and, since she cannot supplicate the relics, she turns the images of the saints into material relics. Instead of venerating the images, she scrapes "chrism" off of the images, making the images material. Having turned it into a potion, she drinks it, and is healed.
101
In the Miracles of Artemios 16, an old man employed at a granary suffers of a hernia. He prays, "Heal me along with the many. For you see that I am an old man and that I cannot leave the granary and stay with you [in your temple]. If I leave, they will throw another one in here and I will lose my place and my nourishment and I won't be able to work."
102
The story, thus, begins with a usual problem; the regular patron of the saint is unable to make a pilgrimage to the cultic site and must pray for some exceptional intervention, which is soon granted. In this tale, Artemios makes a complex intervention, employing several types of vicarious presence. The saint appears to the man in a dream, and gives him a coin, telling him, "Take this, so that you can drink it." 103 The coin then suddenly appears to be a wax-salve. And when the man wakes up, he finds in his hand a wax-seal stamped with the saint's image. The man then melts down the seal, applies it to his hernia, and is healed. The story is almost hyperbolic with the number of types of vicarious sacred contact it uses. The saint is mediated through a dream, through a drink, through a coin, a salve, and an image. We do have an image as one of many participants in this miraculous healing; it is, however, not an eiko\ n but rather an ektupo\ ma, and thus an impressed image. This is the sort of image usually borne by eulogiai. Yet, we must note first that the story is framed as a special exception to the expectation that miracles be mediated through the physical presence of the saints themselves. Secondly, as an ektupo\ ma, it is an image made in the model of pilgrimage tokens which are images with sacred contact. And, thirdly, the image itself is not a sufficient medium for the miracle. It is instead in a supporting role to the materiality of the wax-salve.
TWO PROBLEM CASES
Of all pre-Iconoclasm image miracles, there are two that seem to break the paradigm of materiality, but on a deeper reading even in these two, that paradigm remains vital. The first of the pre-Iconoclastic miracle stories is in the Life of Mary, a text from the mid-seventh century possibly composed by Sophronius. There was some debate over whether or not the Life of Mary of Egypt was a genuine text of Sophronius and whether its dating was correct. Kitzinger thought the text was likely not genuine. 104 More recent scholars have, however, almost universally accepted the dating, 105 making this a text which describes an image as the mediator of a miracle likely a half century before Brubaker and Haldon's dating of this development to 680. This text tells the story of Mary of Egypt, a harlot living in Egypt who travels to Jerusalem with a group of pilgrims to visit the relics of the cross. Initially, the voyage is one more excuse to continue in her wanton ways, and she intends to pay her passage by whoring herself out to fellow travelers. At first, arriving at the city, she lives as she had, but on the day of the Feast of the Cross, she goes to the Church of the Holy Sepulcher, following the thronging crowds. Arriving there, she finds her way mysteriously blocked. She realizes that it must be her immoral lifestyle that is barring her entrance. Thus, she turns to an image of the Virgin Mary on the church's front. She recounts, "I looked right at her and said, 'Virgin Lady, thou who didst give flesh to God by birth . . . help me.'" She continues, "Command that I, too, may be allowed to enter the church. Do not deprive me of the opportunity of seeing the cross on which God, to Whom Thou gavest birth, was crucified in the flesh."
106
This seems to be the unambiguous veneration of an image in a way that nearly foresees the eighth century articulation of the image-prototype model that would be authorized post-Iconoclasm. Mary addresses an image in such a way that she sees through the image to the prototype, the Virgin Mary behind it, and successfully receives a miracle. In some sense, this cannot be denied. But in another sense, the issue is more complicated than it appears. First, the aim of the suppliant is not to venerate the image for its prototype; instead, she addresses the image only as a way to approach the primary object of devotion, a material object, the Holy Cross. Neither the image itself, nor the prototype behind the image is ultimate. The material conception of the holy in the model of the relic still retains its primacy. Further, the image of Mary is not simply an image. The image is rather a complex of image and relic. The Piacenza Pilgrim described the same site. As he writes, the image here is an accompaniment to the more important objects, "Mary's belt and the fillet she used on her head." 107 While Grabar is correct to warn us to not search for a relic behind every venerated image in the age before Iconoclasm, this is an instance where there legitimately is a relic. 108 Thus, what we are dealing with is not image qua image, nor image conceived as vector towards the prototype. We are dealing instead with a complex conflux of three traditions of holiness. The image here is of course an image, but it is also relic, and it is also a vector to the prototype.
The second of these stories is the story of the "icon" of Georgius,
power. Instead, "many miracles are performed from the stone where he stood." 115 The miraculous power inheres in the stones upon which Jesus stood and the column against which he was beaten; the image is there decoratively, or pedagogically.
So, too, should we understand the image of Georgius. In just the manner that the footprints of Christ, the relic of the cross, and the quotidian objects of Mary are efficacious as secondary relics with associated pictures, so the secondary relic of Georgius is venerated. Thus, a stranger approaches, asking "Whose image is this depicted on the marble column?" The faithful within respond, "it is an image of Gregory the Confessor, who was bound and beaten against this column." 116 An image is present, but it is connected to the saint's physical presence in the minds of believers, and physical presence rather than representation is the ground of the reported miraculous power. Adamnan's story, then, brings us no closer to a genuine image cult than earlier contact relics.
CONCLUSION
Over the course of the seventh century, images moved more and more into the center of the life of the Christian faithful. Though we cannot give an exact date, nor even say that there were icons at all in the seventh century, images were part of the experience of Christians, and conceived of as material objects rather than as images, they could perform miracles. But there was an anxiety: images were present in churches, shrines, and homes; they were means of remembering the saints, and perhaps even adoring them. Yet all of these writers seem to desire to communicate that they are something more. Given their material tradition of holiness, the problem is: how can one assimilate a visible object into it?
This question points to the epistemological core of the late antique Christian experience. It is often argued that the problem with icons is that they are material. 117 For many theologians, holiness is, of course, immaterial; despite the incarnation, and especially after the incarnation, to venerate matter is to return to pre-Christian practices. 118 But, in some sense, in the centuries before Iconoclasm, the exact opposite is the case. The problem of the image in the age before Iconoclasm is precisely that it is not sufficiently material. The holiness and miraculous power of the saints was not abstract, but literally corporeal. In this sense, the theorizing of Victricius of Rouen, and the ritual practices described by Theodoretwith their stress on material holiness-remain primary throughout the seventh century. It was these theories that were used to first explain images' miraculous power; in theory, and especially in practice, the iconophilic theory of prototypism was yet to be formulated. For the faithful, an important, if very specific, incarnationalism was at stake. They knew a theos enso\ matos, not a theos en eikoni. In the legitimization of the early use of images, and the expectation that they could perform miracles, it is exactly this issue that is addressed.
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